contemporary United States, race and ethnicity shape life circumstances at personal, interpersonal, and institutional levels in ways that both assume and privilege Whiteness. Minority families in the United States face challenges from which Whites are generally protected (i.e., social exclusion, racism, maltreatment from authorities). Families of color may teach their children adaptive strategies that facilitate resilience, safety, and advancement in the face of structural disadvantage (Hughes et al. 2006) .
Often, racial status is shared among family members. When race is shared, parents can draw on their own histories and biographies as they guide their children and help them form a sense of self. In contrast, socialization processes are complicated when children and parents occupy different racial categories, as is the case with transracial adoptions. Specifically, when White parents adopt children of color, it adds a layer of difficulty to racial socialization. This racial configuration-White parents and children of color-represents the vast majority of transracially adoptive families (Evan B. Donaldson Institute 2008; Vandivere et al. 2009 ).
White transracially adoptive parents, though intimately connected to and responsible for children of color, bring with them a history of racial privilege. Such privilege may be rooted in "White habitus," a racialized social process born of both residential and psychological segregation that "conditions and creates whites' racial tastes, perceptions, feelings and emotions, and their views on racial matters" (Bonilla-Silva 2003:104) . White habitus maximizes in-group interactions while minimizing experiences with people of color, leaving White individuals naive to the lived realities of minority populations and reliant upon stereotypes and other generalizations for racial information (Bonilla-Silva, Goar, and Embrick 2006) . In this way, White parents may face significant challenges as they socialize transracial adoptees.
True to the effects of white habitus, research on transracial adoption shows trends in which White parents minimize racial differences within the family and ignore the place of race in adoptees' lives (Quiroz 2007) . However, by drawing a sample from parents who attend culture camps-spaces in which race and ethnicity are central-we expect race consciousness to emerge more prominently than it would among transracially adoptive parents overall. Rather than survey the state of racial discourse among all transracially adoptive parents, our study explores the potential for race consciousness and, alternatively, the persistence of colorblindness within transracially adoptive families. We asked White transracially adoptive parents who attend culture camps to define race and to recall the ways their families have encountered race and racism, and we asked about the ways they themselves, and their children, talk about race with one another. With these data we answer the question, How do families who attend culture camps do race in transracially adoptive homes?
Through 47 interviews with 56 parents, our findings show that a small but substantial subsample of parents rely exclusively on one discursive frame or the other (colorblindness or race consciousness), while the majority discursively entwine colorblind and race-conscious frames into their narratives. We further demonstrate a clear line between how parents articulate racial understandings in their interviews and how they report talking about race with their kids and as a family-those who use raceconscious discourses give race a more prominent place in family life, while those who rely on colorblind discourses report sparse conversations about race with their children and allude to adoptees' struggles with racial and ethnic identity. These findings speak directly to debates about the ethics of transracial adoption and in particular racial and ethnic identity development among transracial adoptees. Furthermore, they illuminate important patterns in interracial relations more generally, demonstrating the strength of colorblindness as a cultural trope, the conditions for an emergent race consciousness, and the relationship between discursive framing and behavioral practice.
TRANSRACIAl ADOpTION
The practice of transracial adoption remains controversial in the United States. Opponents question White parents' capacity to provide the social, cultural, and life-skills resources necessary for the healthy development of children of color (Johnson, Mickelson, and Davila 2013) , arguing that White adults are ill equipped to transmit rich cultural histories or prepare adoptees for a racist social system (Kennedy 2003) . These critiques underlie the oppositional stance to transracial adoption historically taken by the National Association of Black Social Workers and the National Indian Child Welfare Association (McRoy 1989; Simon and Alstein 2000) . Alternatively, proponents of transracial adoption point to evidence that transracially adopted children can and do thrive within mixed race families (Smith, Jacobson, and Juarez 2011) .
Empirical research shows that transracially adopted children fare equally as well as their peers who receive same-race placement on a number of parameters, such as education, connection to family, self-esteem and psychological well-being (Alexander and Curtis 1996; Bagley 1993; Bartholet 1999; Dorow 2006; Grow and Shapiro 1974; Ladner 1977; Lee 2003; McRoy and Zurcher 1983; Quiroz 2007; Shireman and Johnson 1986; Alstein 2000, 2002; Smith et al. 2011; Swize 2002) . However, research also consistently shows that transracial adoptees struggle with racial and ethnic identity in ways that their nonadopted and same-race adopted peers do not (DeBerry, Scarr, and Weinberg 1996; Feigelman 2000; Hollingsworth 1997) .
Transracial adoptees' documented struggle with racial identity may be partially explained by White parents' discursive patterns and the connection between these patterns and the home environment that adoptive parents cultivate. Variations in how White parents treat race can create vastly different conditions for children of color growing up in a White family (Goar 2014; Samuels 2009; Smith et al. 2011) . However, the majority of transracial adoption research begins and ends with adoptees' outcomes, giving less attention to the effects of family dynamics in identity development processes (Grow and Shapiro 1974; Simon and Alstein 2002) .
Among adoptees in general, open communication about the conditions of adoption has proved beneficial for psychological development (Brodzinsky 2006; Grotevant et al. 2011) . For transracial adoptees, the place of race and ethnicity both in the family and in the children themselves is thus an important topic to address (Hamilton et al. 2015) . However, researchers have documented a pattern among White transracially adoptive parents of minimizing their children's racial and ethnic backgrounds (Lee et al. 2006; Johnston et al. 2007; Quiroz 2007; Reinoso, Juffer, and Tieman 2013) , and both Black and Mexican transracial adoptees report little communication about race within their homes (Hamilton et al. 2015) .
Parents who attend culture camps have already taken one step to address their children's race and the racial configuration of their families, thereby setting these parents apart as potentially more racially conscientious compared with the general population. We build on past research by examining the racial ideas and practices of White transracially adoptive parents who attend culture camps, identifying instances of both colorblindness and race consciousness in their narratives and accounts and tracing these discursive practices into racial dynamics within the home. We discern the degree to which those who attend camps follow in the colorblind patterns of White habitus or instead take on uncomfortable racial realities despite their own embodied privilege.
RACE DISCOURSE: COlORBlINDNESS VERSUS RACE CONSCIOUSNESS
Explicit "isms" are strictly censured in the contemporary era of political correctness and multiculturalism (Bonilla-Silva 2001 . In turn, overt acts of hatred and discrimination have been largely supplanted by subtler microaggressions and discriminatory policy decisions (Rabinowitz et al. 2009 ). Within this political context, colorblind discourse has emerged as a socially acceptable racial framework. Colorblind ideologies dominate popular media discourse (Squires 2014) and guide patterns of talk in the everyday lives of White Americans (Foster 2015) .
Adherents to colorblind logic seamlessly ignore race and/or actively worry that paying attention to race reinforces racial divides and ultimately stigmatizes racial and ethnic minority groups (Guiner and Torres 2002:3) . In turn, colorblindness protects Whites from confronting their role in maintaining race-based inequities, providing a "space free of guilt, self-reflection, and political responsibility" (Giroux 2006:77) . The effects of colorblind logic reverberate through individuals and institutions by promoting false assumptions of meritocracy in which social position is unaffected by race and racism (Bonilla-Silva 2001 Bonilla-Silva and Forman 2000; Lewis 2003) . For example, when students of color face racial hostility, teachers and administrators often "deracialize" the incidents, attribute blame equally across parties, and accuse students of color of "making a big deal out of nothing" (Lewis 2003:22) . Similarly, at work, White men and women are more likely to attribute their own career successes to qualifications and skills, while crediting the career successes of their colleagues of color to personal contacts and social networks (DiTomaso, Parks-Yancy, and Post 2003) . By defining racial categorization as irrelevant or even insidious, colorblindness attributes racial disparities to personal skill and effort rather than systemic patterns of resource distribution and denial.
In contrast to colorblind racism, race consciousness acknowledges that race permeates personal and public life and does so in ways that privilege Whiteness. The project of race consciousness is one of resistance to White hegemonic social structures. Race consciousness contains four components: race identification, power discontent, system blame, and collective action orientation (Appiah and Gutmann 1996) . Race identification refers to recognizing the politics and cultural meanings tied to one's racial group. Power discontent is an open awareness of past and present inequities. System blame is the attribution of past and present inequities to a racist system instead of personal shortcomings. Collective action orientation is the commitment to mobilization combating the policies and practices of a racist system (Gurin 1985; Simien and Clawson 2004) .
As discursive frames, colorblindness and race consciousness sit in stark opposition. Whereas the former perpetuates a racist system, the latter fights against it. The implications of racial discourse are both personal and structural, with colorblind logics perpetuating microaggressions and policies of exclusion, and race-conscious ideologies highlighting patterns of privilege and dismantling racialized social structures. Certainly, the ways that White adoptive parents think and talk about race shape experiences of home and identity for children of color. Among transracially adoptive parents (Quiroz 2007) , like White Americans in general (Foster 2015) , colorblindness is decidedly prevalent. We examine if these patterns persist among parents who attend culture camps and map discursive patterns onto the kind of racial environments parents cultivate in the home.
METHODS

Research Sites
Culture camps began in the 1980s, providing information, support, and community to Korean adoptive families in the Midwest (Delale-O'Connor 2011) . Since then, dozens of camps focusing on U.S. adoption-friendly countries have been established. Camps provide safe spaces for adoptive families, offering settings in which multiracial families are not racially conspicuous and creating connections to adoptees' birth cultures through art, music, traditions, language, and food (Song 2004; Huh and Reid 2000) . Parents and children engage in a number of activities together and separately. Children usually participate in games and activities to foster friendship, and parents attend workshops about the specific challenges that come with raising transracially adopted children. Although camps differ in size, structure, and cost, all generally view their role as helping participants establish connections between birth and adopted cultures and promoting the transracial adoption community (Delale-O'Conner 2011; Song 2004 The second camp, One World Camp (OWC), is a weeklong day camp that focuses solely on children's programming. It is housed in a large, suburban church in the Midwest, and most of the participants reside in that area. The cost of the camp is $215 per child and includes meals, program materials, and t-shirts. Camp participants are introduced to cultural elements of their birthplaces, including folklore, architecture, and dance. The camp has been in operation for more than 25 years and caters to adoptees and siblings between the ages of 5 and 17. OWC offers simultaneous camps, including African American, Chinese, Eastern European, Indian, Korean, Latin American, Filipino, and Southeast Asian camps. For this study, observations and interviews took place with parents whose children attended the African American, Chinese, and Latin American camps.
The third camp, Camp Unity (CU), is a weekend camp that specifically focuses on issues surrounding the placement of Black children into White adoptive homes. The cost of CU is $85 per person, which includes all programming and meals, but lodging is separate. CU began 10 years ago and caters to adoptive families with children between the ages of 3 and 17. CU is located at a retreat area that includes a conference center and hotel. The camp is highly structured, with dense programming for both children and adults. CU actively seeks partnerships with members and organizations in the Black community, including a local university's African student association and several Black churches.
These camps, like most culture camps, were initially developed by White adoptive parents who addressed the need for organized support in the transracial adoption community (Delale-O'Conner 2014; Song 2004) . Over time, these camps have been promoted by private and state adoption agencies as important resources. The camps described here are similar in that they promote connections to birth cultures and the adoption community but differ in terms of the participants they attract. Although parents from each camp tend to be college graduates, they report substantial variation in region, age, and socioeconomic status (see Table 1 ).
Parent Demographics
All available demographic information about parents and children can be found in Table 1 . As indicated by parents during their interviews, children's racial and ethnic identities include Black (both U.S. native and foreign born), Cambodian, Kazakhstani, Chinese, Eastern Indian, Guatemalan, and Vietnamese. The average number of children per family was 2.4, of whom about 70 percent were adopted. Nearly 62 percent of these adoptions were international, and about 38 percent were domestic. The average age of children at adoption was about 2 years and ranged from adoption within 24 hours of birth to the latest adoption, at 13 years of age. At the time of the interviews, the majority of parents (45.7 percent) were between 50 and 59 years old, and the average age of their children was 13. Most of the parents who signed up for interviews were women (80.1 percent), and more than half were married (63.6 percent). Our sample's education and income levels are higher than the national average, with 36 percent having bachelor's degrees and 52.2 percent having graduate degrees. The average annual household income across families was more than $100,000. Although we are aware of no aggregate data on transracially adoptive parents, those who adopt internationally are demographically similar to our sample (i.e., older, well educated, with high socioeconomic status) (Vandivere, Malt, and Radel 2007) .
Data Collection
The first author contacted camp directors, who then shared information about the research project with parents. Interested parents were invited to contact the author directly to arrange interviews. The researcher ensured parents that their participation was entirely voluntary and confidential. Interviews were conducted in person by the first author and her research assistant at a private location on the camp grounds. The first author identifies as a Black woman and is an adult child of transracial adoption; the research assistant identifies as a White man with no adoptive experience.
Interviews lasted between 36 and 120 minutes. All interviews were recorded and transcribed. The interview process was highly reflexive, with the interviewers practicing "deep listening" and reciprocal sharing with participants (Atkinson 2001) . Such techniques are useful in narrative analysis, with researchers taking on a participatory role, eliciting the rich stories that participants tell about themselves (Geertz 1983) .
The first author's "insider" status was useful in gaining entrée, obtaining trust, and reflexively engaging with participants (Hammersley and Atkinson 2007; Chavez 2008; Labaree 2002) . Moreover, shared connections aid in what Markham (2013) referred to as "quality research," or that which resonates with the context, the participants, and the audience. However, insider status also presents unique challenges to data collection. In particular, desirability bias may bring participants to present themselves in more racially conscious ways when speaking with the first author, an adult adoptee of color. Having a White man (the research assistant) conduct more than one third of the interviews allowed the research team to compare accounts across interviewers and root out interviewer effects. As one might expect, colorblind-only discourse was slightly more prevalent with the White interviewer and race-conscious-only discourse was slightly more common when the interviewer was Black. These differences were small (about 10 percent in each direction), and both interviewers elicited all three categories of discourse (Figure 1 ). Combining data from both interviewers, we see a pattern in which small subsets of parents use colorblind and raceconscious discourse exclusively, while the majority (nearly 70 percent) combine the two discursive frames.
Analytic Approach
The entirety of our interview schedule includes questions about family history, decision to adopt, family dynamics, challenges, rewards, and overall experiences of transracial adoption, along with questions about how parents think about and navigate race specifically. To examine our data, we used abductive analysis, which is an approach to qualitative analysis that promotes theoretical development (Timmermans and Tavory 2012) . Abductive analysis capitalizes on the vast preexisting knowledge of researchers while drawing attention to counterexamples or unanticipated and surprising observations. This process included revisiting, defamiliarization, and alternative casing the data.
Revisiting is the process of reexamining data with the goal of finding new information. This process is facilitated by taking detailed field notes, transcriptions, coding, and memo writing. By reexamining data in a number of different ways, we were able to identify new insights. Defamiliarization is the process of making data strange or unfamiliar to researchers, so that they do not gloss over important facts. We achieved defamiliarization by having Note. There are different numbers of interviews, parents, and children because one interview may have included more than one parent, and these parents may have had more than one child.
the two coauthors, who were not at all involved in the interview or transcribing process and who have no biographical connection to transracial adoption, analyze transcripts. This allowed information to emerge that may have previously gone unnoticed. We used alternative casing as our final analytic tool. Alternative casing involves reframing the same quotation or information into as many different theoretical frames as possible. To use alternative casing, we identified quotations and then combined and dissected them, looking for places where they fit into existing theory and places where existing theories or distinctions between theories broke down. During this process, a common theme we encountered was parents' trying to make sense of race and how to discuss it with their children. Parents' narratives supported what past research has identified as two dominant and competing racial frames: colorblindness and race consciousness. Given what we know about the predominance of colorblindness among American Whites and among transracial adoptive families, we then probed to discern if the pattern of colorblindness persisted among camp attendees who, by their decision to attend camp, would be more likely to be race conscious. Concretely, we tagged instances in which parents used either colorblind, raceconscious, or some combination of the two dominant discourses and traced how patterns of discourse translated into racial practices within the home. The majority of these examples came from the questions "What is race?" "How do you talk about race with your children?" and "Do your children talk about race?" However, other interview questions yielded relevant responses from parents that we also include in our analysis.
RACE DISCOURSE AMONG WHITE pARENTS
White parents who adopt children of color are faced with racial realities that most Whites never encounter. This creates a tension between personal race privilege and caring for children who are racially marked. Thus, White adoptive parents find themselves at an important crossroads: to what degree will they emphasize race? The path they take-colorblindness or race consciousness-will certainly shape the kind of home they provide for their children, the ways they teach their children to navigate the world, and how their children develop self-identities. Of our 47 interviews, the majority include both colorblindness and race consciousness in their narratives (n = 31 [66 percent]). However, a substantial minority of the parents use colorblindness (n = 7 [15 percent]) or race consciousness (n = 9 [19 percent]) exclusively. Below, we examine each subsample.
Colorblind Discourse
Although transracially adoptive parents cannot escape race entirely, they can, and sometimes do, make the decision to discount race within their families. Fifteen percent of the interviews exclusively include colorblind discourse. Although this is the smallest group in our sample, documenting any instances of colorblind-only discourse within the context of camps that centralize race and ethnicity is telling: White habitus is strong.
As occupants of the unmarked racial category and products of white habitus, White parents may be unaccustomed to thinking about race on an everyday basis. Parents' history of privilege can result in their continued inattention to the ways that race will permeate the lives of their adopted children. For example, in reflecting on her own perceptions of race, Clare prides herself on "looking at the person and not so much at the skin." Clare personally identifies as alternately "Caucasian" and "nonraced." When asked to define race, she calls it "complicated," then equates her own Whiteness with the raced position of her child, and people of color more generally, stating, Well we're all part of race you know. I'm White, he's Black, the next person may be Chinese or Korean or . . . there are different shades of skin colors . . . but I feel we come together as a community and support one another.
She concludes her definition of race with the stated desire for race to be something we "wouldn't have to really think about," but never discusses which groups-Whites, Blacks, Chinese, Korean-are forced to think about race every day. Similarly, Angela, the mother of a Cambodian son and a Vietnamese daughter, laughs as she reports that since raising children of color, she herself now "feels brown," despite a White European ancestry. She continues, I don't look browner-I mean I was you know born of Lutheran parents . . . you know, from Ohio. Those . . . people are the blonde family . . . I used to be that and I sure don't feel like that anymore, adopting the kids. I feel like we're a brown family.
Angela's claim to a "brown" self-concept presumes the unfettered freedom to pick up and put down race at one's will. Moreover, her concept of "brown" emerges as homogenous, vis-à-vis the nuance of her previous White identity that includes both geography (Ohioan) and religion (Lutheran). In contrast, when discussing the racial diversity she witnessed when living in Los Angeles, Angela celebrates a collective brownness that ignores distinct cultural histories and experiences: The flexibility to select racial identity and/or dismiss race altogether is a privilege afforded to those with White skin. Although Dori and other colorblind parents in our sample worry that emphasizing race will solidify contentious boundaries rather than alleviate their effects, there is little evidence that making race a nonissue within the family will translate into the child's experiences with the rest of society. On the contrary, people will most certainly read the child through a racial lens. Parents' patterns of colorblind discourse carry over into practices of race talk in the home. Racial inattention, or even elimination, suggests that frank discussions and thoughtful considerations of race may be absent, infrequent, and/or ill formed. Such is the case with Angela, who reports that race is "not a big presence" in their house. She responds to the question "Do [your adopted children] talk about race?" with a short "Not so much," later expanding on her own difficulty with the topic:
It's been hard to have a conversation with [Sam] about anything like this. . . . You know that is not my area of expertise. It's not like [we don't talk about it at all]. We talk about race because I think it's interesting, but I don't think that we talk about it well in terms of their race and our race.
Similarly, Dori responds uncomfortably to the same question ("Does your child talk about race?") with "So ah and ah. No, she doesn't really." This lack of racial conversation in the home has clear implications for identity. As Angela explains, "Our kids are Asian but they don't know anything about being Asian-they're not Asian-they're American Jewish kids." It is certainly possible that camp attendance will help parents learn to talk about race more effectively in the home; Angela, for example, seems to want to improve on this skill. At the time of the interviews, however, we saw a clear line between colorblind discourse and weak or absent racial conversations between parents and adoptees.
The narratives from these seven adoptive parents reflect colorblindness through an inattention to race, cooptation of racialized identities, and attempts to eliminate race altogether. Although these parents' use of colorblind discourse resonates with discursive trends among American Whites more generally, it stands out as unexpected within the culture camp context. Parents who both participate in culture camps and also rely exclusively upon a colorblind framework demonstrate the resilience of colorblindness as a cultural trope and interpersonal practice. Their narratives further explain the persistence of trouble with racial identity formation among transracial adoptees, despite parity with their same-race-placed peers on numerous other dimensions (DeBerry et al. 1996; Feigelman 2000; Hollingsworth 1997 ).
Race Consciousness
White parents who create multiracial families may suddenly have to confront racist policies, institutions, and interpersonal interactions of which previously they were naive. Research shows that intimate connections with people of color can be an impetus for Whites to develop race consciousness, despite the challenge it poses to their location of privilege (Childs 2005) . We saw this emerge in our sample, with White adoptive parents articulating sincere anger toward, extensive knowledge about, and tangible moves to change a racist society. That is, they expressed race consciousness. Of the 47 interviews, 9 operated entirely through race-conscious logic.
For White parents, developing race consciousness entails recognizing their own position of privilege vis-à-vis a racially marked child. For Lucinda this begins with critical self-reflection. Before adopting her now 12-year-old Cambodian son, Lucinda admits worrying about her own biases. "I was worried about me," she says frankly, "I'm a White person. How do you think White people are around people of color?" Continuing, she denounces White people as "freakin' oblivious" to the experiences of people of color in the United States, and dismisses any White parent who refutes their own biases as either "in denial" or "full of shit." Similarly frustrated by White privilege, Kerry states, "I'm more critical of . . . this White privilege crap that goes on. . . . I get pretty riled to see how our society perpetuates White privilege and people going 'well we're not privileged.' But [laughs] we are."
Summarily rejecting the notion of "colorblindness," Jill explains,
We should all be very aware of race. . . . The worst thing I think that people can say is "I don't see color. I'm colorblind," because that negates who people are . . . and it can't possibly be true because the very first thing we see in a person is the color of their skin. . . . And we make assumptions and we have-all of us-I mean even those of us who have kids of different races we have . . . our own assumptions and our own stereotypes and . . . to be aware of that is really important. . . . I think race is really important.
She goes on to cite White privilege and racial discrimination-rooted in the "assumptions and stereotypes" she references above-as the driving force behind her decision to attend MAC with her 10-year-old Haitian daughter:
This camp is a necessity, because this camp teaches our children to be Black in a White culture and that's something we can't do for them. . . . I encourage all adoptive parents to go to camp but . . . especially this one because I think it's so important for our kids. Lots of people adopt from Ethiopia or Haiti or Ghana . . . and . . . all they see is a beautiful little Ethiopian baby, but when their child grows up and walks down the street, people aren't going to say oh what a handsome Ethiopian teenager. They're going to say-"Yikes! There's a Black guy, I better cross the street." Not only do racially conscious parents understand the disadvantages experienced by people of color, but they name Whites as the oppressors, recognizing themselves as part of the racially oppressive group. It is this self-reflection that leads Jill to implore other White parents to attend camp and obtain the childrearing assistance that their Whiteness necessitates. By articulating their own privilege relative to their children, parents actively acknowledge the ways that race organizes life chances. This puts parents in a position to effectively understand racial realities themselves and prepare their children for a racially divided society.
One race-conscious strategy parents use is to intentionally construct networks with people who share their children's racial and/or ethnic background, seeking out communities through which their children can develop healthy racial and ethnic identities. In practice, this means worshipping at churches, sending their children to schools, and attending community events in which participants are predominately of the child's birth race and/or ethnicity. Robin, for example, reports, "I always take them to a Black barbershop and Black hair braiding salons so they can talk and be there where we [White members of the family] are the minority." Taking perhaps the ultimate step toward racial immersion, Cynthia and her husband moved the family from New England to New Mexico in order to raise their Cambodian daughter in a more diverse environment. This decision came in response to racial identity struggles that began for their daughter at the early age of three years. Cynthia explains, "When she was little she struggled with that notion with being brown. . . . 'How come I'm brown and the rest of the family is not?' . . . we didn't ignore that. We didn't say, 'Oh don't worry about it,' we addressed it." These parents not only address race but make race central-both their own race and their children's-by seeking out communities that share their children's birth heritage. This may entail a degree of discomfort for White parents who find themselves, perhaps for the first time in their lives, racially conspicuous.
Parents further centralize race by actively engaging in antiracism in organizational and interpersonal settings. For example, Kerry became the first transracial adoption chair in the agency from which she adopted her son, a volunteer position that she created. "I feel like you need to educate people so they know what they're going into," Kerry explains. In her role as adoption chair, she insisted on "talking directly" about issues of race, despite challenges from the agency, which operated with the message that "love is colorblind." This sometimes resulted in heated disagreements between Kerry and other members of the agency. Kerry recounts, "I would have to bring up addressing it to [one of the social workers] of like, 'You're being racist right now.'" Bringing race consciousness into her personal life, Martha reports that her friends know not to make racial jokes in front of her, explaining that she is not afraid to "make it ugly at a party." That is, Martha, like Kerry, is willing to cause discomfort and make others address racial inequalities and/or racist actions. In this vein, Jill wrote letters to members of the Girl Scouts administration after learning that girls in her daughter's troop refused to learn how to pronounce her daughter's name and excluded her daughter while combing each other's hair.
My Haitian daughter went to Girl Scout camp and she was the only Black girl in her group . . . the girls in her cabin couldn't say her name. Now they could say Samantha, and they could say Jennifer . . . but they couldn't say Aisha. Now, that's . . . bullshit [laughter] . I mean of course they could have said it. . . . At night after dinner they would sit around and comb each other's hair, but nobody would touch Aisha's hair. . . . I came home that night and wrote an e-mail to every single person in the Girl Scout administration that I could get to.
In contrast to colorblind parents, racially conscious parents "lean in" to racial identity and the potential problems race entails for their children. That is, racially conscious parents do "worry about it" and immerse themselves and their families in contexts that centralize race, rather than marginalize it.
Parents' efforts to centralize race translate into home environments that foster race talk and create opportunities for families to work through difficult issues of racial identity. Reflecting the common sentiment among race-conscious parents, Kate easily answers the question "Do you talk about race in the home?" "Oh yeah, we talk about race." Jill traces her children's race talk back to the age of three years and recounts early racial identity issues and the way the family handled them:
Even by age three, they were saying things like, "Is brown skin pretty? We don't think brown skin is pretty." . . . So we had to do a lot of reinforcement from an early age. . . . If we were brushing their hair I would say, "Oh you have such beautiful Black hair." She further reports that her teenage children are "pretty open about . . . things like being followed in department stores and that kind of stuff." Kerry makes a point to talk about her African American son as a "beautiful brown boy" and to discuss race regularly within the home. This served the family well when the young boy began dealing with issues of racism in preschool and had the impressive wherewithal to defend himself:
Once he went to preschool I think people started noticing and making comments to him. One boy called him he looked mud [sic] . Like the color of mud. So we had to talk to him about that and another little boy told him that . . . he wished he wasn't brown. And Jeffrey told him that you know, "If I wasn't brown I wouldn't be Jeffrey."
These open racial conversations between parents and children, and from children themselves, contrast markedly with the absence of race talk in colorblind homes, suggesting an important link between parents' discursive practices and child development in transracially adoptive families.
In sum, parents in this subgroup take note of the ways that race organizes social life. They are aware of their own racial privilege, especially in relation to their children. Rather than ignore, marginalize, or erase race from home and family life, these parents centralize race as part of providing a healthy home environment. In cultivating healthy environments, parents treat race as a factor that must play a prominent role, and children, like Jeffrey, demonstrate a handle on racial identity from a very early age. Just as the presence of colorblindness among culture camp participants speaks to the resilience of culturally rooted systems of privilege, parents who entirely eschew colorblindness in favor of race consciousness indicate that systems of privilege are not deterministic.
DISCURSIVE ENTWINEMENT
Ultimately, we find that most parents do not adhere strictly to one discursive frame or the other but instead move between them, at times invoking antiracist sentiments and insisting upon the centrality of race and at other times pushing race aside and ignoring or excusing racial slights. The majority of our interviews (66 percent) showed parents weaving narratives that include both race consciousness and colorblindness. The prevalence of discursive entwinement among our sample falls in line with existing research of intimate mixed-race settings that show how people draw deftly upon available cultural frames in ways that both resist and reinforce racist hierarchies (Burke 2012; Childs 2005; Goar 2014 ).
Teasing out these parents' discursive and strategic paths highlights the tension between a personal history of privilege and present membership in a multiracial family. Many parents struggle to define race, dismissing race or equating it with other statuses. In other moments, however, these same parents leverage sharp critiques against racist society, interrogate their own Whiteness, and actively address racial incidents.
For instance, Pam, a White mother who coadopted her African American daughter with her White same-sex partner, says she is "stumped" when the interviewer asks her to define race. She reports that when her daughter asks why people stare at their family in public, she attributes it to the family's "beauty," thereby evading discussions of race and sexuality. Yet, the family intentionally moved to a racially diverse area and selected a school that has racial diversity as a central part of their mission. Pam explains, We . . . chose to live in an area that is very diverse, that you will see other people of color. You will see police officers of color, firemen of color, shopkeepers. . . . We also put Becca in a school that part of their mission statement is diversity and they do stick to that. . . . They also have teachers who are African American so that Becca sees other people that look like her.
Like Pam, Denise, the mother of nine-year-old African American twins Louise and Lola, was unable to define race. "I don't know what race is," she says. She then immediately displaces race with culture: "But I think culture is the most important." Similarly, Fran opts not to define race but goes instead into a long dialogue about culture and identity, denying the very existence of race and marginalizing her child's race among other identity markers:
I've come to the point where I don't even think race exists. I really am not sure what it is anymore. . . . I definitely think there are ethnicities and cultures . . . I mean I look at a child like Ellie and I go, well, she's Kamir, she's culturally very American in some waysmidwestern. We're raising her somewhat Jewish [laughter] . So . . . I think about identity I guess more than about race.
Fran later states that she thinks these cultural identities, and raising her children as "global citizens" is a "more important issue than skin color." Certainly, the equation of race with culture and other identity markers (e.g., midwestern, Jewish) ignores the unique stereotypes, dangers, and diminished life chances that come with racialization specifically. These responses betray the ways that Denise's and Fran's Whiteness allows them to push race aside, leaving it unaddressed in some moments.
In other moments, however, both Denise and Fran express keen racial awareness. For instance, Denise critically reflects on her own Whiteness and internalized prejudices, expressing an eagerness to correct any wrongdoings that affect her children's sense of self: Denise's admitted inability to define race and her conflation of race with culture exposes the ways that her Whiteness protects her from certain harsh realities. However, the second passage, in which Denise worries over family racial dynamics, shows a thoughtful understanding of microaggressions and subconscious biases. Her self-critique and willingness to seek help are evidence of the ways that race plays a central role in her own mind, and implies efforts to make space for race within the home, even if by her own standards, these efforts leave room for improvement.
Similarly, Fran cites race salience as a driving force for the family to attend camp. Espousing this benefit, Fran notes, "When she leaves camp and goes back into the real world she's very aware of being in a minority, which is not something she talks about very often the rest of the year." Indeed, Fran encourages and engages in race talk with her daughter, even though her comments about the nonexistence of race may suggest otherwise. Recounting one recent incident and reiterating the importance of camp, Fran continues, About three or four weeks ago when I was putting her to bed she said something to me about how she didn't like her nose. She's got this flat nose and she said, "Everybody else has pointy noses, I don't like my flat nose," and we had a conversation about her face and how beautiful she is and you wouldn't change anything and-so we talked about it . . . after our first day here she came in and she said, "Mom, Cambodians have flat noses. Everybody here's got a flat nose like mine." And I think it's those little things of just being able to realize to see that as part of her identity.
Actively incorporating race into her daughter's identity and engaging in difficult conversations about racial markers and Eurocentric beauty standards reflects Fran's race consciousness, coming out alongside colorblind statements.
Highlighting the complexity of racial discourse, we see parents move between race consciousness and colorblindness not only throughout their interviews but also within single responses. Samantha, the mother of an eight-year-old Cambodian daughter, begins by acknowledging the disadvantaged social position of people who are "different." She then neutralizes her daughter's particular difference and concludes by celebrating her daughter's race:
There are people who don't like differences. They don't like somebody with blue eyes . . . or somebody with a handicap . . . and skin's the same thing. But we talk about her beautiful skin. I talk about, " . . . I would love to have that caramel colored skin. It's absolutely beautiful." So, I want her to be proud of her race and her heritage.
Mary, the adoptive mother of 10-year-old African American twin boys, states throughout the interview that we are all part of "one human race." However, she simultaneously acknowledges how skin color can translate into hierarchical differences: In the above examples, Samantha and Mary switch between colorblind and race-conscious logics in the same passages. Beginning with a critical take that recognizes racial prejudice, "There are people who don't like difference," Samantha quickly equates racial categorization with the more benign human variation of eye color. Additionally, Samantha asserts that she "would love to have that caramel colored skin," a comment that ignores the privilege afforded to her by her White complexion. However, she goes on to tell her daughter that "caramel colored skin" is "absolutely beautiful," teaching the child racial pride. That is, she begins by using race consciousness, shifts into colorblindness, and concludes with race consciousness once again, all in the same thought. Similarly, Mary insists that we are all part of one human race, while acknowledging societal racial divisions and their implications for her children, blending colorblindness and race consciousness.
In short, the majority of White adoptive parents in our sample entwine colorblindness with race consciousness. As they care for children who are not as privileged as they, parents learn about racial realities, apply this uncomfortable knowledge, but also bring their privileged histories with them. This suggests that the racial environment within transracially adoptive homes is a complicated one. The continued place of colorblindness, even within camps, speaks to the robust nature of colorblindness as a cultural trope that informs White Americans and, in turn, White transracially adoptive parents. At the same time, the emergence of race consciousness, both exclusively and in conjunction with colorblind discourse, indicates that under the right conditions, even strongly embedded cultural patterns are surmountable.
DISCUSSION
Scholars, activists, and policy makers disagree about the effects of transracial adoption on children of color. Opponents fear that White parents cannot adequately socialize children of color, but proponents contend that these parents not only provide loving families but also provide a nurturing environment and necessary social skills. Although existing literature focuses on outcomes for children, we delve into the racial environments of transracially adoptive homes. We do so by probing parents on their definitions of race and practices of race talk.
We organized parents' treatment of race into two empirically and theoretically derived categories: colorblindness and race consciousness. Whereas colorblindness reflects the privilege of ignoring or marginalizing race, race consciousness recognizes critical racial realities, promotes antiracist behaviors, and celebrates racial diversity and racial identity. Although colorblindness is more common among American Whites and has been recorded among White transracial adoptive parents, our sample, consisting of culture camp attendees, gives race consciousness an opportunity to emerge.
We found evidence of both colorblindness and race consciousness among parents in our sample. Although small subsamples used colorblindness (n = 7) and race consciousness (n = 9) exclusively, the majority (n = 31) entwined these frames in complex ways. We mapped race discourse onto different levels of race talk in the home, varying between absent, confused, or resistant and articulate, open, and informed.
The presence of colorblindness within our sample indicates the pervasiveness and persistence of colorblindness, even among those who engage in activities that put race and ethnicity at the fore (i.e., those who attend camps). Given the connection in our data between patterns of race discourse and practices of race talk in the home, colorblindness within our sample lends support to those who worry about transracial adoptees' racial socialization and identity formation. On the other hand, a subset of the parents in our sample use race consciousness exclusively, and all but seven parents incorporate some race consciousness into their narratives. This tempers the transracial adoption critique by demonstrating parents' capacity to address race meaningfully, despite white habitus. Of note, it may be possible that parents could overemphasize race, minimizing adoptees as whole people. However, our data, even from the most racially conscientious subgroup, did not bear out this concern. Moreover, given the documented benefits of open discussion about all components of adoption, it seems that open and frank conversations about race are instrumental for adoptees' identity development (Brodzinsky 2006; Grotevant et al. 2011) .
In practical terms, our findings suggest that colorblindness may act as the default, and race consciousness, though attainable, requires explicit effort on the part of adoptive parents, and most likely, these efforts take greatest effect when supported by both community and infrastructure (such as camps). Although our data most directly speak to transracially adoptive families, they have implications for patterns of race relations more generally.
First, they demonstrate the connection between discourse and action. We were able to trace the way parents talked about race to their racial practices within the home: parents who used colorblind logics in their interviews also described not addressing race in the home, whereas parents who were race conscious actively sought opportunities to address race and racism in daily interactions. This indicates that race discourse is a meaningful indicator for how people will interact in interracial situations, an important methodological point as well as a reminder of the ways language and culture have behavioral consequences. Second, our findings show that racial dynamics are both deeply embedded but also malleable. Parents in our study come from backgrounds of White privilege. This history maintained a strong presence among our sample, yet we also saw race consciousness emerge.
Finally, the role of organizations and institutions in facilitating antiracism stands out as a tangible takeaway: camp attendees addressed race with the tools and support of a racially attuned community and educational programming. A few key differences in discursive patterns across camps suggests how organizational structure can shape racial understandings and practices. Figure A1 in the Appendix illustrates the distribution of discourses among parents at the different camps. It is noteworthy that all parents at CU engaged in discursive entwinement, incorporating both colorblindness and race consciousness into their narratives, but none used either framework exclusively. This camp also stands out as the site that most explicitly addresses race (as opposed to culture) and makes efforts to bring in Black speakers and leaders. It is therefore unsurprising that we saw no colorblind-only discourse at this camp but also telling that colorblind discourse maintained a presence, even if alongside a more critical view. In this vein, we saw only colorblindness and discursive entwinement at MAC, serving Russian-Eastern European-Central Asian families. The weak showing of race consciousness may have to do with the demographics of this camp, which, alongside campers of color, includes adoptees from Russia, who read as White.
2 These patterns indicate that organizational message as well as population demographics can affect both who camps attract as well as how camps shape attendees' racial practices. Thus, effectively shifting race relations likely involves motivated individuals, along with antiracist infrastructures and diverse, critically engaged, communities. The significance of infrastructures and communities in shaping race relations certainly extends beyond the culture camp setting and can apply to places such as schools, local community programs, religious institutions, and workplaces. Note. Table A2 corresponds to Figure A1 . Figure A1 . percentages of interviews in which discursive strategies are used, by camp.
